caste struggle in the post-Ambedkar era, and will offer a Phule-Ambedkarite critique of the Brahminical hegemony to the idea of 'aesthetics' that is commonly understood by using Ranciere's argument of aesthetics and its politics. Ranciere suggests an aesthetic regime of art where art has the capability for equality, where the viewer is not a passive onlooker. The act of representation and spectatorship are highly political acts. The Dalit visual culture created by
Dalits speaks of such a representation of aesthetics and its political implications.
Dalit visual culture: A Phule-Ambedkarite understanding
Very few works have been carried out on the concept of Dalit art, aesthetics of the Dalit community or representation of Caste and Tribal issues in the visual field. It may be observed that marginally very few writings are produced from an Ambedkarite-Phule discourse in academia.
Jyotirao Phule was an anti-caste leader from Maharashtra, who started his struggle against Brahminism and caste oppression and paved way for the anti-caste struggles in India, inspiring Ambedkar in his fight against Brahminical oppression. Dr. B.R. Ambedkar was one of the greatest anti-caste leaders, who worked for the emancipation of the Dalits or the erstwhile untouchable community. He is one such leader who not only picked up Dalit issues in the national discourse but also had an impact upon regional anti-caste movements across India.
Ambedkar's writings and ideologies not just remain restricted for the Dalits but for all oppressed sections of the society. Both Ambedkar and Phule have given harsh criticism of the Brahminical structure or the Hindu social order prevalent in India which has been perpetuated by the upper castes through Brahminical scriptures and the caste system. Further this Brahminical oppression has a mutuality of caste and Patriarchy. While Phule strongly criticized the scriptures and religious superstitions in Hinduism, Ambedkar went a step further by criticizing the mythological history that was written by the Brahmins for their own benefits, and by rewriting history, creating alternate histories and therefore an alternate culture of the Dalits. Ambedkar did in depth study of Buddhist texts, juxtaposing them to the myths created by Hindu scriptures, giving the theory of Revolution and Counter revolution, bringing forth the establishment of Buddhism as a revolutionary doctrine in India much before the advent of Hinduism (Ambedkar 1987: 151) .
Though the Dalits have historically been involved in various cultural activities they are always considered and reduced to being associated with traditional menial occupations, mostly PEOPLE: International Journal of Social Sciences ISSN 2454-5899 that of keeping the villages clean, skinning and disposing of dead animals, working as messengers of the community (Beltz 2005: 26-27) . To escape the burden caste-based occupations, many Dalit youths who could get educated left their traditional practices of art and craft, which were considered to be polluting, and of lowly status, such as that of playing drums, which is made of skin and therefore a symbol of pollution or the traditional practices such as tamasha and lavani which are associated with begging, or entertainment of the upper caste viewers, where the artist is insulted and looked down upon (Pandey 2006 (Pandey : 1779 (Pandey -1788 . These oppressive practices have been subverted by the Dalits by forming contemporary Dalit culture such as Ambedkari Jalsa, Doha, Palna (songs about the life and ideologies of Ambedkar), and thereby creating assertive Dalit cultures.
As Ranciere suggests, there is politics in aesthetics and aesthetics in the political, making the invisible visible, and the inaudible, audible. "Art is political and politics artistic because both are practices of contesting the historical transcendental factors that delimit the social and ascribe to individuals as a particular mode of subjectivity" (Tanke 2010: 6) . Art therefore has the possibility to institute equality (ibid).
This aesthetic regime of art resonates with the Phule-Ambedkarite discourse that seeks equality of all individuals and communities, and the visual representation becomes a manifestation of the same. This can be clearly seen by studying the image representation found among the Dalit movement in India, and in context of this paper, the case of Maharahstra and Uttar Pradesh.
Dalit Cultural assertions in India
This difference of power and the absence of public space for Dalits have led to increased identity assertion by Dalits, and collective action has increased political consciousness among Dalit communities, amongst other developments such as assertion of equality (Shah 2001 To say in Eva-Maria Hardman's words, "(the) subaltern counter publics…signal that they are parallel discursive arenas where members of the subordinate social groups invent and circulate counter discourses to formulate oppositional interpretations of their identities, interests and needs" (Habermas 1992 : 123, in Hardtrman 2009 . She further states that the Indian public sphere has historically remained Brahminical and hegemonic in sidelining and invisibilizing the Dalits from the public sphere, leading to a complete absence of Dalits from mainstream media or the public sphere. The Dalits have asserted their identity to form a counter public, challenging this hegemonic suppression (Hardtman 2009: 3) . This is evident from the counter cultures that Dalits have created in the form of contemporary cultural practices, creating a parallel discourse of the commons, alongside the mainstream. In order to understand the developing counter culture by Dalits there is need for a contextual understanding of the regional anti-caste movements in Maharashtra and Uttar Pradesh.
The anti-caste movement in Maharashtra and Uttar Pradesh
The religious conversion of Dalits to Buddhism, as advocated by Dr. Ambedkar, has had an enormous influence upon the Dalit movement. Religious conversion has been used as a tool for emancipation, to get protection from the violence of the upper castes, for institutional support, to attain dignity and social status, as well as to use it as a tool to change the Hindu social order. There have been instances of religious conversion of the ex-untouchables into other PEOPLE: International Journal of Social Sciences ISSN 2454-5899 religions such as into Islam, Christanity and Sikhism as well as to Bahaism and Jainism in some states (Beltz 2005 : 34-36, Hardtman 2009 . But the conversion of Dalits into Buddhism is worth noting because of the mass movement it has created; not just a religious movement but also a social (and cultural) movement, which has a vision for changing the Brahminical unjust social order, and to gain equality of all citizens. Beltz considers the untouchables not as victims but as agents capable of action (Beltz 2005: 15) . The assertions of identity as Dalits, and the socio-political movement of the Dalits only affirms her claims.
For Dalits in Maharashtra, Ambedkar has been a "stepping stone to respect, dignity and social justice" (Beltz 2005: 82-83) . After conversion to Buddhism during the period after 1956, the Dalits found a new cultural life (Dangle 1992 anti-caste politics in the state (Singh 1998 (Singh : 2611 (Singh -2618 Ambedkar in temples, but such criticism looks at the socio-cultural protests as absolute and not as a process that reflects the anti-caste struggle (Singh 1998 (Singh : 2613 . This amalgamation of Hindu deities and Ambedkarite imageries raises questions upon the social change that the movement has been able to bring among the community, but breaking the shackles of hinduism doesn't remain easy for the Dalit community in Uttar Pradesh. A society that is highly Brahminical, and a society that has been historically oppressive, conversion to Buddhism, even though a political step, is the first step towards emancipation. Both Buddhism and Ambedkarite philosophy speaks of equality, and breaking the chains of oppression and are a stepping stone to gaining social upliftment, education and thereby emancipation. educated man, a leader, and one who is giving his teachings to the people (Tartakov 2012 : 13-35, Komnath 2017 . Also to note is the fact that since most community built statues are built by the people, they are often made of concrete and cement, and often characterize certain crudeness. These statues challenge the lack of visibility given to not only Ambedkar but many other anticaste leaders as well. This move to create a memorial of dalit-Bahujan leaders is an effort to access these erstwhile restricted public places, which were alien to the Dalit-bahujans. It is also a conscious move on part of Maywati to recognize the various anti-caste leaders from different caste groups, both Dalit, Adivasi, as well as the OBC (Other Backward Caste) communities, thereby giving the message of a unified community comprising of the oppressed sections.
Both the cases of community-built statues and government monuments created during BSP's regime manifest different kind of visuality, yet the visual culture and aesthetics is the same. It represents ideas of the Dalit community and the anti-caste ideologies, the intension and politics behind both is that of reclaiming spaces, and asserting their rights to public sphere. The
Dalit visual culture hence created is not an attempt to create a cultural movement, rather it becomes part of a cultural movement as these visual symbols and imageries are an organic part of the Dalit community and their politics of assertion and identity.
When comparing the visual imageries, differences in regional use of icons can also be Dalits by upper castes has been very common in the recent past of this nation (Tartakov, 2012 , Komnath 2017 . The attacks on these claim to public visualities is an evidence of the potential that visual culture has in terms of accessing public spaces, asserting identity and in claiming equality. This assertion and claiming of public spaces is a threat to those in power, and caste privileges, and the attacks on Dalits is just a backlash that comes when their power is at risk.
As Ranceire suggests, aesthetics has no reference to art; it is what comes from sensible experience or experience of the common world and therefore the political is also aesthetic and the aesthetic is political (Ranceire 2009). The manner of representing political stands through visual representation is political because it challenges the hierarchies in the social structure, visibilizing that which was made invisible, and making the erstwhile untouchable into the public sphere. Ranciere further suggests that there is a change in the cultural perception and function of art as he observes a shift from representative to an aesthetic regime of art, wherein he defines the movement from representative to aesthetic as a shift from an art caught up in socially mandated hierarchies of subject and genre to a detached art of disorder, which seeks equality of human potential (Holm 2010: 3) . A similar shift in the manner of studying image objects from the perspective of the "common", the "popular" or the "other" can be found in the discourse of New art history. New art history has thus opened paths for the study of art other than the mainstream, recognizing the art of the popular and common.
Conclusion
The discourse of New art history has opened up new avenues for research and academic discussions upon issues that were never given much academic attention by considering them as The building of statues or putting up symbols in public spaces (or even private spaces for that matter) is an assertion of an idea by the Dalit community that those imageries represent.
When such imageries are put in public spaces they are an attempt to assert a certain idea or ideology in public, an attempt to claim the public spaces. When the Dalit community was denied the basic rights such as accessing water from community water bodies, or when they were prevented from entering temples, challenging such discriminatory practices was the one of the first attempts by the anti-caste movements, among many other struggles. Similarly, Dalits have been denied the public spaces for much too long. And reclaiming these public spaces through visual symbols is an effort towards the same.
Cultural engagement of the Dalit community is organic, and a part of the movement.
Politics can be used to support artistic engagements and artistic engagements add on to a political movement and therefore art is as much political as it is cultural and social. The many statues of Ambedkar found all over India only point towards that. On one hand these statues are just public imageries, but the fact that many times these same statues get pulled down or get attacked prove that there is more to these public imageries than mere cement and concrete; it's a political statement by the community, it tries to say something, assert an idea, an ideology. And that assertion is important because it gives voice and space to a marginalized section of the society;
it's an attempt to claim equality in this unequal society.
